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But for others, faith is the foundation of their work with the poor, and holds a central place in the role church-based welfare agencies have in the mixed economy of welfare. Their role derives as much from theological debate, as from the institutional histories of churches and specific welfare agencies. The historical course of individual welfare agencies can be influenced by a wide range of factors: the successes or idiosyncrasies of leadership, the inheritance of past practices (in property, commitments and expectations), the ways they develop new services (through serendipity, opportunism or strategy) and the dominant role of the state in shaping the niche for the non-government sector in the mixed economy of welfare. The emphasis on the individual's inner experience of faith was paramount for John Wesley, an emphasis that continued with the rise of the Evangelicals that he inspired within the Church of England. For the Anglican and Methodist churches, justification was not by good works nor by outward observance, but by one's faith alone. It was a key inheritance of the Reformation encapsulated in one of the 39 Articles: "We are accounted righteous before God, only for the merit of our Lord and Saviour Jesus Christ by Faith, and not for our own works and deservings …" 4 . This was accompanied by a stricture that charitable works without prior justification by faith might even be sinful. An individual knew they were saved by the faith they had, but
Wesley added a more intense emotional element to this justification. It had to be experienced as a felt transformation, felt as being "'pardoned and received into God's favour, and into such a state that, if we continue therein, we shall finally be saved'."
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In his study of Methodism, John Andrews suggests that the logical step that followed "remorselessly" from Luther's doctrine of justification by personal faith was Calvin's idea of predestination. 6 But Wesley resolutely avoided that step, and one of the early splits in
Methodism was over his rejection of Calvin. Instead, for Wesley, faith was known to be certain by the intensity of inner, emotional experience, and part of Methodism's generosity and popular appeal lay in never giving up on bringing salvation through revivalism, for all could be saved, if only they were given the opportunity to feel Christ in their hearts. 7 In his influential analysis of different theological conceptions of the relationship between faith and the world, between Christ and culture, Richard Niebuhr located Wesley as a "conversionist", that is, among those who believed that although the world is full of sin and corruption, it could nevertheless be redeemed. Because Christ was present in the world, culture is perverted good, rather than evil: "the problem of culture is therefore the problem of its conversion, not of its replacement by a new creation …" Niebuhr contrasted this with the view that the human world is both irretrievably corrupt and fundamentally separate from the kingdom of God. The two work on different rules: "the gospel as law and as promise was not 4 Quoted in S. Andrews, Methodism and society (Harlow: Longmans, 1970), 100. social reform, by arguing that the social order was not so much unjust as selfish; but Benson's conservatism meant there was nothing that needed to be reconciled. 
Seeing the face of Christ
The dominant strand of thought about poverty in the specific Catholic tradition exemplified by poor, the marginal and the forsaken. This had informed medieval notions of charity, and can be seen in the instructions of the Sisters of St Joseph in Sydney in 1870, who declared that they:
should consider themselves the servants of the poor, and therefore treat the inmates with the most affectionate consideration … the Sisters are only administrators of the bounty which is God's, who expects that everything should be done for his poor.
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The incarnational conception of poverty is more than the sentiment that Christ sided with the poor and the outcast. It views the incarnation as Christ being made flesh as an expression of God's love, and sees the suffering of the crucifixion replicated in social suffering. In this frame of reference, the lay Catholic men of the Society of St Vincent de Paul visited the poor in their homes, "esteeming ourselves happy" as they put it "in offering something to Jesus Christ in the person of the poor, and in being able to bring some relief to His suffering members."
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The Manual of the Society linked empathy for the poor with the metaphor of the Eucharist (marking the sacrifice and promise of the crucifixion):
… in loving one's neighbour, and above all those most in need, there is a kind of sacrament, being the presence of the suffering Christ in a needy person. This is the heart of Vincentian spirituality which brings out the meaning of Christ's presence in the Eucharist, as well as his presence in the needy. I think we love the poor. I think members tend to enjoy the company of people who are suffering. Not because they are suffering but more from the point of view of empathising with them … it's a well known axiom of the Society that we look to see Christ in those we assist. I always jokingly say that's not always easy.
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Another -currently President of the Victorian Society -said:
… in talking to you, I'm talking to Christ. I believe that it's in your neighbour that you Charity means responding to the suffering of the poor with Christ's present love in the world, and this practice of unconditional charity is also the nurturing of one's faith: "we of the Society, meeting with Christ in the poor … grow in our Vincentian spirituality." 25 Sacramentalism here means empathy with the presence of suffering, and this frame of reference explains why Vincentians still speak of "charity" long after it is a tainted term for other welfare agencies.
In this framework, charity is the cardinal virtue, but it had to be a charity infused with love for the poor. In the immediate post-war years, when full employment was temporarily achieved, the Society confronted the problem of what its role could now be. Was it being made redundant by the welfare state? There were three interwoven themes in its response. The first was that needs might change but were still present. There was still poverty and suffering, some of which was not so much material as spiritual, in the suffering of alcoholism, loneliness, the displacement of migrants, the illness and isolation of old age. The poor had to be sought out:
"there are poor to be found everywhere, even in the midst of wealth and plenty you will find the poor". 26 Archbishop Mannix rather morosely warned them in late 1951: "the prosperity that we have does not reach all. And such as it is the present prosperity will not continue."
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The second theme in its attitude to the welfare state was the Society's conviction that it brought intimacy to its encounters with the poor.
In a Welfare State the Government Office supplying the aid is soulless and, therefore, necessarily unloving … in the Welfare State we are losing the true idea of charity.
Charity is love ... we must not become mere welfare officers. Ours is a task of love for God's poor, and if we lose our love, we lose the spirit of our Society. Thirdly, this suspicion of the soullessness of the state was informed by the principle of subsidiarity, which insisted that Catholic associations (and the family) must not be subsumed by the state. In one sense, subsidiarity was a defence of civil society against the state, but was also informed by a conservative reaction against centralising state power as one element of modernity. In the papal encyclical Quadragesimo Anno (1931) subsidiarity meant:
… it is an injustice and at the same time a great evil and a disturbance of right order to transfer to the larger and higher collectivity, functions which can be performed and provided for by lesser and subordinate bodies. heaven … Blessed are the meek, for they shall inherit the earth". Tucker described the Sermon as "the best plan known to man for his welfare here on earth", and summarised his view as "You cannot worship God at the Altar unless you worship Him in the slums."
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The incarnational view of poverty was developed with greater rigour by the later leaders of the Brotherhood, Peter Hollingworth and Michael Challen. For the latter:
the Church is required to care for people not to justify itself; nor even as a consequence of the Gospel, but rather more fundamentally such action lies at the heart of our union with God who is love.
For Challen, the incarnation was a sign of unconditional love. "God's initiative in the birth of Jesus urges us to be committed to one another rather than to ourself," and he suggested those who took up the caring professions out of "humanism", had unknowingly had "a taste of the Incarnation". Suffering had long been the basis of charitable action:
Historically, much of the Church's charitable work arose from the belief that the Christ of the Cross still suffers as He continues to identify Himself with and is found in the sick, the tragic, the outcast and the powerless …This suggests to me that in a sinful world, we may not know the primacy of love except by staying amidst the suffering.
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Though they would concede they failed at times, those practising this incarnational conception of welfare wanted to be unconditional.
Compared with the evangelical tradition, they were little concerned with discriminating between the deserving and the undeserving, and were little bothered with judgments of "character". They emphasised charity rather than human failings and compassion rather than salvation. What mattered was the presence of suffering, which must be responded to because
Christ was known in the poor. In itself, this strand of thought leads to empathy with the poor, What followed in the 20 th century was a continuing ferment about where Catholics stood on social justice, including conservative reaction against all forms of "Modernism", and the contradictory sentiments of Quadragesimo Anno in 1931, which condemned more fulsomely than ever both socialism and liberalism, but elevated the concepts of "social justice" and "subsidiarity" to greater prominence. Duncan argues that two trends that were particularly influential in Australia were the British Catholic Social Guild, which supported a moderate guild socialism in the 1920s, and the "Distributism" of Hillaire Belloc and G.K. Chesterton, who argued for a distribution of property, were deeply suspicious of the state and were nostalgic for pre-modern guilds and organic communities. This suggests fear of political controversy was added to the modesty of the foot-soldier. But it also meant that larger debates about welfare and social justice were left to one side. In the postwar years, they would be for others to champion. The response of charity is where most of us start when we are encountered by someone in need. We are prompted by the need to act out of love. Then we grow in our awareness of the causes of that person being in need … To approach the issue of poverty from the point of justice is to include all people in the consideration and responsibility; to approach [it] from the point of charity is to focus upon the victim alone. … the Social Problems Committee … understood its area of interest to be 'the Social Problem, rather than specific evils such as gambling, drink and vice, except in so far as these are bound up with the structure of society'. It was not to be confused with the Sunday Observance and Social Reform Committee which focused on just these 'specific evils'. The existence of these two committees illustrated neatly the split in social attitudes within the Diocese. Since the beginning of the Oxford Movement, the stress placed on the Incarnation by its theologians had been a stimulus for social work. Since the Incarnation proclaimed the essential dignity of the created order, an appropriate response was the desire to remove all that obscured that dignity. Living standards and working conditions became a proper concern for parish clergy, members of religious communities and lay people. The incarnation was the basis of this possibility, because Christ was imminent as love in humanity. As Niebuhr puts it, this meant:
… there is no phase of human culture over which Christ does not rule, and no human work which is not the subject of his transforming power over self-will -as there is none, however holy, which is not subject to deformation.
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For similar reasons, Maurice opposed evangelicals and Calvinists who made sin and damnation the main ground of theology: "it seems to me that the living and the holy God is the ground of it, and sin the departure from the state of union with him …" … the troubles of a sick society could only be cured by remedies applied to the society as a whole. One might call this the 'liberal' side of Temple's Anglicanism, because he always assumed that the community would use its power to increase the freedom of the individual; he was not satisfied with the orthodox view that all that religion could do was save individuals from an incurably sick society. 58 This is rather abstract, but Temple's activism included organising conferences in the 1920s and 1930s that argued for worker consultation, a living wage and social welfare programs:
… his theological version of 'organic unity' became a justification of what we have come to call the 'Welfare State'. In his view to set up a society organised to look after the whole population as far as provision of health, work, education, housing and old age was concerned would be to express the will of God in terms of social justice. 59 With Related to the doctrine of incarnation is Jesus' mysterious but persistent refrain of the Kingdom of God … the Kingdom does not refer to a place or a regime. The Kingdom refers to a dynamic which comes from the relationship that God has with us. The God who is love relating to us through love. Now if you really believe in that sort of thing, then love and all its expressions has primacy and it is that by which you judge not just personal behaviour but arrangements in society … the Kingdom is not only future but it is present right now, and I think social justice, the pursuit of social justice, the quest for social justice is a wonderful way of knowing the reign of God who is love.
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In part as a result of this radical though minority tradition within Anglicanism, the Brotherhood of St Laurence was not only an agency developing its own institutional history and strengths.
In the 1970s it drew on radical, largely secular politics to initiate community development and social action; in the 1980s and 1990s, it developed major research and policy interventions. But as a faith-based organisation, it was also nurtured by a legacy of radical theology.
During the post-war years, Wesley Central Mission, St Vincent de Paul and the Brotherhood of St Laurence gave the appearance of converging towards the same point. They all developed forms of institutional and residential care, such as shelters for homeless men and accommodation for the aged. The state encouraged and enticed them with funding incentives, and they occupied a similar niche in the mixed economy of welfare, delivering care on behalf of the state. By the 1980s, they came to share much the same language of social justice and advocacy, even though they understood these things differently.
But despite this convergence, from the point of view of their theological traditions, in the deeper discursive structures of their faith, three differences are marked. First, they have regarded the state differently. At the risk of simplifying, we could say that Vincentians have been suspicious and at best ambivalent about state involvement in their work; they wanted to keep the state at arms length to avoid being subsumed into its soulless embrace. Evangelicals, by contrast, frequently wanted the state involved in legislating to redeem public morality, by prohibiting vice, but they were not much focused on the state's broader role in social policy. Finally, the theological lineage of each of these agencies has an imagining of Christ in the world, as the consequence of the incarnation, but with different implications. For evangelicals, the incarnation represents the persistently renewed possibility of salvation, as grace offered to all, who are consequently expected to take it up. For Vincentians, it represents the persistence and perhaps inevitability of suffering, with Christ's suffering repeated in that of the poor. For the Brotherhood, the incarnation represents the possibility of remaking the social order in the image of Christ's love. And so they came to imagine the poor differently, or more precisely to imagine a different poor -as the fallen being offered salvation, as those whose suffering might well go on forever, or as the oppressed who can and should be released.
